because of the strong emphasis on the proclamation of "salvation, " which seems to be in contrast to the following unit (Isa 56:9-57:13), Isa 56:1-8 is still considered to be more or less independent from the next pericope. 10 This supposition of a gap between the two pericopes is strengthened by the contents of the first verse of the second pericope, Isa 56:9. 11 The verse is considered to be a negative saying, forming the introduction to the following oracle on the leaders of Israel as a kind of sarcastic prelude. Yet the delimitation of sense units in the textual tradition of the book of Isaiah suggests a different interpretation of this verse. If in the ancient manuscripts a pause was read at the end of Trito-Isaiah's first pericope, it is read after v. 9 instead of before, thus reading v. 9 together with the preceding verses and not with the following verses. 12 What do such readings suggest regarding the interpretation of the text and what is the implication of it for our exegesis? If the position of the break between the first pericope and the second in TritoIsaiah moves back, this may have consequences for its interpretation. Is the supposed gap between the first and the second pericope so deep indeed, as is usually assumed? Or is there much more continuity between the two passages that was formerly overlooked? And if there is indeed some continuity between the two passages, is Isa 56:1-8(9) in that case a promise of salvation, or is it a polemical and critical text in line with the following passage? These questions will be the main topic of this article. First, I will briefly discuss the delimitation of the pericope in the light of the ancient witnesses. Subsequently I will explore the main message of this first pericope in Trito-Isaiah, which then will be studied from the perspective of its literary context. This will be followed by a discussion of some moments of the Wirkungsgeschichte of the text, reflecting already some aspects of my proposed interpretation of the text. Finally I will formulate some conclusions.
I. Isaiah 56:9: Introduction or Conclusion?
Isaiah 56:8-9 reads as follows: hwhy ynd) M)n 8a l)r#y yxdn Cbqm 8b 10 Beuken, "Isa. 56:9-57:13, " 50; Blenkinsopp, "Servant and the Servants, " 166. 11 According to Beuken (Jesaja IIIA, 48) , "the exhortation to the wild animals to come to eat surprises and has nothing in common with the preceding text" (" [d] e oproep tot de wilde dieren om te komen eten verrast en heeft geen enkel aanknopingspunt met het voorafgaande"). 12 See for the moment only BHS; and in addition n. 18 below.
wycbqnl wyl( Cbq) dw( 8c lk)l wyt) yd# wtyx lk 9a s r(yb wtyx-lk 9b 8a Word of the Lord Yhwh, 8b gathering the outcast of Israel: 8c "I will gather to him still more 13 beyond those already gathered. 9a All beasts of the field come to eat, 9b all beasts of the forest. "
In every recent translation of the Hebrew Bible the first pericope of TritoIsaiah is considered to be 56:1-8. 14 The following verse, Isa 56:9, is considered to be like an anacrusis to 56:10-13, introducing the animals coming to devour in the land, where the watchers neglect their task. The verb lk) is in that case rendered by "to devour" instead of the more common "to eat, to feed (both man and animal). " 15 This interpretation of lk) as "to devour" has been questioned by Wim A. M. Beuken, because no object to be devoured is mentioned in the text, neither in v. 9 nor in the following verses. 16 Since Isa 56:9 seems to be an adaptation of Jer 12:9, 17 it is usually read as a sort of judgment on (the leaders of) Israel. The ancients, however, apparently preferred to read v. 9 together with the previous v. 8, in which the promise "I will gather 13 Hebrew dw( is taken here in the sense of "still more, in addition to"; see NJPSV; cf. HALAT, 752; Beuken, Jesaja IIIA, 35; Koole, Jesaja III, 62. 14 NJPSV; NAB; NEB; NIV; RSV; NRSV; EÜ (Einheits Übersetzung); LB; KBS (Katholieke Bijbelstichting); NBG (Nederlands Bijbel Genootschap); NBV (De Nieuwe Bijbelvertaling); Martin Buber, Bücher der Kündung (Heidelberg: L. Schneider, 1958) Watts, Isaiah 34-66 (WBC 25; Waco: Word Books, 1987), 255-60; Koole, Jesaja III, 66-67; Berges, Das Buch Jesaja, 466 with n. 257. Cf., however, the cautious remarks in Beuken, "Isaianic Legacy, [56] [57] [58] idem, Jesaja IIIA, [48] [49] [50] to him still more beyond those already gathered" is given. The Leningrad Codex reads a ziahi (indicated by ‫ס‬ in BHS) after v. 9 and not, as BHS seems to prefer, after v. 8. 18 The Leningrad division is supported by other major witnesses: a petuhi a in Codex Cairo and Codex Aleppo, and a setuma in Codex Babylonicus Petropolitanus, Codex Reuchlinianus, Parma Bible, Rabbinic Bible, as are most of the other delimiters in this chapter (before 56:1, 3, 4, 6) . 19 In addition, the ancient manuscripts from Qumran (1QIs a and 1QIs b ) support this delimitation of v. 9, while they also in general support the delimitation of ch. 56 by means of petuhi ot and setumot. 20 Further, a number of important manuscripts of Targum Jonathan have a break after 56:9. 21 (The LXX, the Peshitta, and most manuscripts of the Vulgate do not read a break before or after v. 9. 22 ) Does this delimitation of the text suggest a more positive interpretation of v. 9, implying that the invitation to the beasts of the field and the forest has a positive tenor in line with the preceding verses? 23 Regarding these traditions, see de Hoop, "Delimitation Criticism. " On the other hand, LXX S , for example, has a break before 56:1, 3, 6bβ and 57:2b, but no break before or after 56:9. Syr b reads a break before 55:6 (cf. setuma in the MT), while Syr c has a break only before 55:1 and then finally after 57:14 (see de Hoop, "Delimitation Criticism, [8] [9] . 23 See Oesch, who considers the possibility that 56:9 was related allegorically to . This suggestion is taken up by Berges, who asks whether this delimitation and interpretation suggest a negative attitude toward the joining of foreigners to the community, who are similar to "wild beasts" who will graze Israel bare (Das Buch Jesaja, 465 that the oracles of doom in Jeremiah 12 are not found in Isaiah 56 diminishes the necessity of a negative interpretation considerably. In addition, there is another text that, like Jer 12:9, is a parallel to our text (Isa 56:9) and might shed a different light on the question of a negative or positive interpretation: Ezek 39:17, "Speak to the birds of every kind and to all the wild animals (hd#h tyx): Assemble (Cbq) and come ()wb), 24 gather from all around to the sacrificial feast that I am preparing for you, a great sacrificial feast on the mountains of Israel, and you shall eat (lk)) flesh and drink blood. " Remarkable is the fact this text employs the verb Cbq, which is used also in Isa 56:8, but there with a clearly positive tenor. This suggests that one cannot deduce from the mere fact that a more or less parallel text such as Jer 12:9 or Ezek 39:17 has a negative tenor that Isa 56:9 should also be interpreted in a similarly negative vein; the interpretation has to be determined by its context. In case of Isa 56:9 the context is somewhat ambiguous: vv. 1-8 seem to have a positive purport, while vv. 10-12 have a clear critical tenor.
In Hos 2:20 (Eng. 2:18), we read of the possibility that Yhwh will make a covenant with the beasts of the field, which might suggest that in our text (56:9) Yhwh invites animals as part of the new era to come. Such a covenant is frequently called Mlw( tyrb, "everlasting covenant" (Gen 9:16; Ezek 37:26) or Mwl# tyrb, "covenant of peace" (Isa 54:10; Ezek 34:25), reflecting the stability of creation. In this connection it is relevant to refer to the close relationship between Isa 56:7, 8 and Isa 11:1-12, 16; the former employs language and imagery from the latter. 25 The themes "mountain of Yhwh" and the "gathering of the dispersed" are applied in both texts (Isa 11:9, 12, 16; 56:7, 8) . 26 It seems worthwhile, therefore, to consider the possibility n. 251). Yet this attitude toward proselytes is not reflected in the targumic rendering of the text and hardly at all in rabbinic literature; see Beek, " De vreemdeling, [18] [19] . 24 The verb )wb in Ezek 39:17 can be considered to be a parallel to the verb ht) in Isa 56:9; see DCH 2:118; and cf. Deut 33:2; Mic 4:8; Job 3:25; and Prov 1:27. 25 Beuken, "Isaianic Legacy, " 50-52; Wolfgang Lau, Schriftgelehrte Prophetie in Jes 56-66 (BZAW 225; Berlin: de Gruyter, 1994) , 262-79; Sweeney, "Reconceptualization, " 51-52; see also Odil Hannes Steck, "Zu jüngsten Untersuchungen von Jes 56, [1] [2] [3] [4] [5] [6] [7] [8] 63, 24, " in idem, Studien zu Tritojesaja, here 248 n. 119. 26 Sweeney ("Prophetic Exegesis, refers to the fact that the "tree" and "seed" imagery of Isaiah 6 is also employed in chs. 65-66, and there is also a strong connection with Isaiah 11, esp. v. 1: "a new shoot shall go forth from the stump of Jesse and a shoot shall sprout from its roots. "
Moreover, this imagery of the "stump" in Isaiah 11 seems to recur in ch. 56, when the syrs ("eunuch") complains #by C( yn) Nh, "behold I am just a dry tree" (56:3). This is not a matter of coincidence, but fits with the general tendency of Trito-Isaiah to reformulate and apply imagery from Proto-Isaiah and Deutero-Isaiah. The imagery of the "stump" is applied to the members of this community, reformulating the Davidic covenant with regard to the community of "servants of Yhwh, " which has been argued already by Sweeney ("Reconceptualization"); and Ulrich Berges, "Die Knechte im Psalter: Ein Beitrag zu seiner Kompositionsgeschichte, " Bib 81 (2000): 153-78; idem, "Who Were the Servants? A Comparative Inquiry in the Book of Isaiah and the Psalms, " in of reading Isa 56:9 from a similar perspective, that is, using the imagery of Isa 11:6-8, where the peaceful presence of serpent (65:25; cf. 11:8), wolf (11:6; 65:25) , bear (11:7), leopard (11:6), and lion (11:7) is foreseen. 27 From this perspective, the invitation of the beasts in 56:9 is a summary of Isa 11:6-8 in which a kind of eschatological perspective is offered. The beasts' presence at the mountain is not threatening: "They will not hurt or destroy on all my holy mountain" (11:9). DeuteroIsaiah suggested already that even hd#h tyx, "the beasts of the field, " will come to praise Yhwh (43:20) . In this way, Isa 56:9 might be understood as an invitation to the beasts of the field and the forest to participate in the salvation at the mountain of the Lord. This is in accordance with the preceding verses, which, as was noted above, adapt the themes from Isaiah 11. In this connection, it is interesting to refer to Exod 31:16, where observing the Sabbath is mentioned as a Mlw( tyrb. 28 Whether the tenor is generally optimistic and friendly, however, might be a matter of dispute, to which we will return at the end of the following section.
It should be questioned, however, whether the general delimitation of the first two pericopes of Trito-Isaiah (viz., 56:1-8 and 56:9-57:13) is entirely wrong, if we were to follow the delimitation found in the ancient extant manuscripts. It is obvious that the imagery of the r(y/hd#h tyx, "beasts of the field/forest, " also is to be related to the following verses, where we find the imagery of the Myblk, "dogs" (56:10, 11) and the My(r, "shepherds" (56:11). 29 Leiden: Brill, 2000) , 1-18. 27 The serpent and the wolf are to be considered "beasts of the field" (see Gerhard Wallis, "hdE #& f , " TWAT 7:709-18), while the bear, the leopard, and the lion are taken as "beasts of the wood" (see Martin J. Mulder, "r(a yA , . Whether the leopard should be seen as a "beast of the field" or of "the forest" depends on its line of descent; see Adriaan Schouten van der Velden, Dieren uit de Bijbel: Een inventarisatie en beschrijving (Nijkerk: Callenbach, 1992), 110-11. 28 29 See, e.g., Beuken, Jesaja IIIA, 48; Koole, Jesaja III, [66] [67] Berges, Das Buch Jesaja, (Cbq) the dispersed and will gather even more (cf. Isa 40:11), 30 an image that is best illustrated by the situation as described in Nah 3:18: 31 Your shepherds (Ky(r) are asleep (wmn), O king of Assyria, your nobles slumber Your people are scattered (w#pn) on the mountains with no one to gather (Cbqm) them.
The function of good My(r ("shepherds") is to gather the dispersed, but now Yhwh will do it himself, because the shepherds "have turned their own way" (56:11; cf. 53:6). 32 So it appears that Isa 56:8-9, on the one hand, forms the closure of the preceding verses but, on the other hand, opens the rebuke of the leaders in the following verses. In that sense the proclamation found in Isa 56:8-9 seems to have the function of a Janus-text, looking backward and forward. 33 It seems, therefore, that the delimitation of the text found in the MT, 1QIsa a , and 1QIsa b -keeping Isa 56:8-9 together and not separating the verses over two pericopes-offers a quite viable reading. In addition, the delimitations found in the Greek version of Symmachus, the Syriac, and the Vulgate, which do not seem to read a break before or after these verses, 34 do justice to the interpretation of 56:8-9 as a passage with a Janus-function.
II. The Central Theme of Isaiah 56:1-9
The central theme of Trito-Isaiah is the question "Who are the servants of Yhwh?" 35 This question is answered, for example, in 56:6-7aα:
And the foreigners (rknh ynbw) who join themselves to the Lord, to minister to him (wtr#l), to love the name of the Lord, and to be his servants (Mydb(l) all who keep the sabbath, and do not profane it, 30 Beuken, "Isaianic Legacy, " 60; idem, Jesaja IIIA, 50 The answer to this question suggests a polemic with certain groups in Israel's community. 36 At an intertextual level, this polemic seems to focus on texts like Deut 23:2 and its possible "derivatives" in narrative and prophetic literature such as Ezra 9; Nehemiah 9; and Ezekiel 44. 37 When reading Isa 56:1-9, however, once again it might appear that this is only partly true, that the text might have a slightly different purport, not solely a polemical but especially a critical import.
The message of the prophet is quite obvious with regard to Yhwh's attitude toward the foreigner and the eunuch, despite certain laws and despite the oracles of other prophets-the Israelite community should be an open community. As Sweeney rightly states, however, "these chapters do not provide an overall warrant for the blanket inclusion of the nations in Yhwh's covenant. " 38 In both cases (of the eunuch and the foreigner) it is obvious that those "who keep (rm#) the sabbath (far from profaning it)" and "hold fast (qzx) the covenant" are welcome on God's mountain. These conditions have to be read in the light of the opening verses of our passage, Leiden: Brill, 1998), 15-30, esp. 26-28 . 37 See Wallis, "Gott, " 188-89; Steck, "Jüngsten Untersuchungen, " 248; Westermann, Jesaja 40 Donner, [82] [83] [84] Fishbane, "Exegetical Tradition, [26] [27] [28] . The idea that this text especially aims at situations that occurred during the era of Ezra and Nehemiah was criticized by Steck, "Jüngsten Untersuchungen, " 246-47 n. 111; Christopher R. Seitz, "Isaiah, Book of (Third Isaiah), " ABD 3:501-7, esp. 502-4; Marvin A. Sweeney, "The Book of Isaiah as Prophetic Torah, " in New Visions of Isaiah, ed. Melugin and Sweeney, [57] [58] but compare Berges, Das Buch Jesaja, . In addition to Ezekiel 44, Wallis also refers to Hag 2:10-19, which might be reflected in this passage (Wallis, "Gott, . In that sense, the passage is considered to represent a more liberal approach to a rigid and normative religion; see Whybray, 197 Leiden: Brill, 1977] , 1-133, esp. 37-38), who stated that this passage gives strict rules for those who are allowed to enter the mountain of Yhwh. See also Beuken, "Isaianic Legacy, " 51-52, who emphasizes that the conditions on which one can enter the holy mountain are one of the themes TritoIsaiah elucidates. See also Beek, "De vreemdeling, " 18, 22; Wells, "Exponent of Torah, " 140-55. 39 See also the observations on this text in Berges, Das Buch Jesaja, and my righteousness (ytqdcw) be revealed. Happy is the mortal who does this, the one who holds (qyzxy) it fast, who keeps (rm#) the sabbath, not profaning it, and refrains from doing (h#() any evil.
The context of the passage suggests the need for the exhortation to maintain justice and to do righteousness. But instead of a harsh condemnation, the criticism is formulated in a positive tone: "happy is the mortal . . there is a whole new motivation for doing righteousness. It is not now so much the fear of impending doom which compels righteousness, as it is the recognition that God is going to mercifully and righteously keep his covenant promises. We should be righteous, the writer says, because of the righteousness of God. This point is followed throughout the section: Human obedience should be the natural result of divine faithfulness. 42 When the passage is read in this vein, it has a completely different tenor from that of the following criticisms of Isa 56:10-59:21. 43 In Isa 56:1-8/9, however, there is no reference to God's mercy, to keeping the covenant promises. But even so, it should be asked what God's salvation and righteousness imply: Do these also imply that the oppressors of the poor, the foreigner, the widow, and the orphan will receive righteousness and mercy after their deeds? Those who do not keep their 40 The narrative about the conversion of the Ethiopian eunuch in Acts 8:26-40 undoubtedly contributed to the "universalistic" interpretation of this passage, in which the "ethical" aspect of the text was generally ignored in favor of a universalistic aspect. See Johannes Schneider, "εὐνοῦχος, εὐνουχίζω, " TDNT 2:765-68, esp. 768 (see quotation below in section V); Gerhard Schneider, Apostelgeschichte, erster Teil, Einleitung, Kommentar zu Kap. 1,1-8,40 (HTKNT; Freiburg: Herder, 1980) , 498-500. Contrast, however, Rudolf Pesch, Die Apostelgeschichte, 1. Teilband, Apg 1-12 (EKK 5/1; Zurich: Benziger; Neukirchen-Vluyn: Neukirchener Verlag, 1986), 289, with n. 22, who doubts the relationship between these texts, arguing that Isa 56:3-5 emphasizes legal matters, and especially the Sabbath. 41 hand from doing any evil, those who profane the Sabbath? 44 In the light of the following verses (vv. 3-7), this is clearly not correct: there are strict regulations for those who are to enter y#dq rh, "my holy mountain, " and the exhortation to maintain justice and do righteousness emphasizes this aspect. Moreover, a positive interpretation of the text cannot be justified in view of the context, for instance, Isa 59:15-20, esp. vv. 17b-18, where one reads of "vengeance, " "fury, " "repaying, " and "wrath. " 45 On the other hand, the need for such an admonition suggests that justice and righteousness were lacking in the community-hence the origin of the present passage in the threat of God's righteousness. The criticism of certain groups is implicitly present in our passage because a quite obvious commandment of the Torah (Deut 23:2-9) is abrogated in order to emphasize the importance of other laws: 46 keep the Sabbath (Isa 56:2, 4, 6), hold fast to justice/righteousness/the covenant (vv. 2, 4, 6), refrain from doing any evil/choose things that please God (v. 2, 4). It has been noticed by scholars that the stipulations in this text do not mention circumcision. 47 This might be explained by the fact that the emphasis here is on being recognized as a member of God's people through continuous, right, ethical behavior, not through a single act. Moreover, one might ask whether circumcision was a matter of concern during this era. 48 The answer to the complaints of the eunuch and Oswalt ("Righteousness in Isaiah, " 188) refers to Isa 59:14-18, which "dramatically underlined" the linkage of human obedience because of divine faithfulness, this reference ignores, in my opinion, the fact that Isa 59:15-20 announces impending doom for those who do not obey and who oppress those who turn from evil. It is not so much God's faithfulness that motivates one in this case as the threat of his coming wrath and justice, which is used here as a motivation. 46 Fremde, 200-201, who considers the term tyrb ("covenant") to refer to circumcision. Yet Beek ("De vreemdeling, " 17-18) and Wells ("Exponent of Torah, " 143-45) both refer to Exod 31:12-17, to which Isa 56:1-8 seems to allude or which even is echoed in it, stating that the Sabbath shall be an tw) ("sign") (cf. Isa 55:13) between Yhwh and his people. 48 Circumcision is not a specific Israelite rite; it was practiced also by Egyptians, Edomites, the foreigner in this text is an implicit criticism of leaders who apparently follow certain laws of the Torah but neglect more important ones. This becomes clear when we examine Isa 56:1-9 in its Trito-Isaianic context.
III. Isaiah 56:1-9 in the Literary Context of Trito-Isaiah
Isaiah 56:1-8 is generally considered to have been put in its present context, preceding 56:9-59:13, by a later hand (editor/writer). This seems to imply that its message is only a later addition to the criticisms found in 56:9-59:21. Apparently the promise of God's salvation and righteousness to come, in combination with the promise to foreigners and eunuchs, has led to this literary-critical judgment on the pericope. 49 As stated above, recent studies demonstrate the dependence of our passage on other texts in the book of Isaiah, for example, ch. 11. In addition, it has been demonstrated that Isa 56:1-8/9 is closely connected to chs. 54 and 55, 50 similar to the relationship of 56:9-57:13 with Isa 55:1-13. 51 Yet these observations of the intertextual relationship of both 56:1-8/9 and 56:10-57:13 with one and the same passage (Isa 55:1-13) raise the question whether the gap between Isa 56:1-8/9 and the following text is indeed as wide as generally supposed, or are 56:1-8/9 and 56:10-57:13 also related?
Isaiah 56:1-9 and 56:10-57:14 are connected by means of the concept of rh y#dq, "my holy mountain" (56:7; 57:13). 52 In addition to this concept, the theme of "servants of Yhwh" plays a central role throughout Trito-Isaiah. 53 Both themes are relevant to the message of Trito-Isaiah: the "mountain of Yhwh" is the place where the Mydb( ("servants") of Yhwh, the righteous ones, will live. However, in contrast to what seems to be an impressive image, we are confronted in 56:10-59:16 with the fact that this place is destroyed by the oppression of the righteous ones. 54 Although the term "servants of Yhwh" is missing completely from 56:10-59:21, it is clear from the contrast between the qydc ("righteous" [57:1-2]) and the hnztw P)nm (rz ("seed of an adulterer and a whore" [57:3-4]), that the "righteous" are the true (rz ("seed") of the Servant (53:10; 54:3). 55 On the other hand, the "seed of the adulterer and the whore" is not described any further, but the "harlot" herself is described in a way that resembles the description of the daughter of Babylon (Isa 47:9-15). 56 The description is rather harsh, but it appears that the author of Trito- 109-20, esp. 116-19; idem, "Servants of the Lord, " 1-23; idem, "Servant and Servants, " 166-70; Berges, "Armen im Buch Jesaja, " 170-75. 54 Beuken, "Isaianic Legacy, " 56. 55 Beuken, "Main Theme, " 68; idem, "Isaiah lxv-lxvi, " 213-15; Blenkinsopp, "Who Is the Si addiq, " 116-17; Berges, "Armen im Buch Jesaja, " 169-70. 56 Beuken, "Isaianic Legacy, " 52-56; idem, "Main Theme, " 69-70; Mark E. Biddle, "Lady Zion's Alter Egos: Isaiah 47,1-15 and 57,5-13 as Structural Counterparts, " in New Visions of Isaiah, ed. Melugin and Sweeney, . This application of the imagery of the "servants of Yhwh" and Isaiah has strong reasons to criticize the group he had in mind. Who are these "godless" ones? Is it possible to draw a picture of them, similar to the image of the "servants" and the "righteous" in Trito-Isaiah? 57 In his study of the book of Isaiah, Ulrich Berges argues that Isa 56:3-8 contains a criticism of the expectations formulated in chs. 60-62 (esp. the less favorable expectations regarding foreigners). 58 Isaiah 60:10 states that rkn ynb ("foreigners") have to build Jerusalem's walls, and kings will minister (tr#) to the city, but the Israelites will be hwhy ynhk ("priests of Yhwh") and wnyhl) ytr#m ("ministers of our God" [61:6] ). 59 This is to be contrasted with 56:6, which says that the rknh ynb ("foreigners") will minister to Yhwh (tr#) and be his servants. The fact that the animals of other people will be acceptable upon the altar (60:7) is not comforting if those who bring them are not identified. However, Isa 56:7 states that their [the rknh ynb]) offerings and sacrifices will be accepted.
Over against 60:4 they [the Servants] were convinced that Yhwh's gathering (Cbq) could not solely be restricted to the exiled Jews, but must exceed this by far (in 56:8 a threefold Cbq). When a better memorial within the Temple(!) is promised to the eunuchs than the physical descendants (56:5), this is once again a reference to 60:4: the sons of the exiled Jews will come to Zion and their daughters will be carried on the shoulders. 60 the "servant's seed" to the righteous, and, on the other hand, "children of the adulterer" to the godless (imagery that is close to that used of the "daughter of Babylon"; Beuken, "Isaianic Legacy, " esp. [55] [56] Isaiah, ed. van Ruiten and Vervenne, 343) argues on the basis of Isa 62:8b, "foreigners will not drink your must for which you have laboured" and 61:5-6 "foreigners shall till your land and dress your vines, but you shall be called priests of Yhwh, " that there is a contradiction regarding the foreigners, which in his view is due to a process of editing. However, the contradiction is not very convincing because the work of a slave could be considered to be the work of the master; moreover, in Isa 62:8b the "foreigners" are parallel to "enemies, " who are not favorable to foreigners (similar to Isa 61:5-6). Those texts may therefore be from the same author, and thus there is no need to consider a diachronic process in this text. In this sense Berges's observation that such editorial reconstructions in Isaiah 60-62 have failed can only be correct (Das Buch Jesaja, 428, . 59 However, Beek ("De vreemdeling, " 22) and Bultmann (Der Fremde, 212) apparently do not see a contradiction between Isaiah 60-62 and the sayings in Isa 56:1-8. 60 Berges, Das Buch Jesaja, 512-13: "Gegenüber 60,4 waren sie der Ansicht, JHWH's Sammlung (Cbq) könne sich nicht ausschließlich auf die Diasporajudenschaft beziehen, sondern müsse weit darüber hinausgreifen (in 56,8 dreifaches Cbq). Wenn den Verschnittenen im Tempel(!) ein besseres Denkmal als das leiblicher Nachkommenschaft verheißen ist (56,5), so ist damit ein weit-In addition to these parallels, reference should be made to Krd wnp ("prepare the way"), an image that Isa 62:10 borrowed from Isa 40:3, which is taken up again in 57:14. 61 In the context of chs. 60-62 the announcement is focused on the rebuilding of the temple and Jerusalem, yet in 57:14 it is applied in a metaphorical sense related to removing the sinful situations in the community that are due to backsliding wbl Krdb, "in the way of his own heart" (57:17), 62 which seems to refer back to wnp Mkrdl, "they turned to their own way" (Isa 56:11; see also 53:6). 63 The author of chs. 56-59 seems to apply a deliberate pun here, because in the latter verse the verb hnp is used in the qal, as an indication of turning away from the way of Yhwh, while in Isa 57:14 (similar to Isa 40:3; 62:10) the verb hnp is used in the piel in the sense of "preparing" the way of Yhwh (or the people). 64 This small morphological difference indicates an important theological difference: between "turning to their own way" or "preparing the way of Yhwh, " which also differs from the use of the verb in Isa 62:10. 65 However, it is not just an exclusive approach of the postexilic community that is criticized in our passage. 66 There were strong reservations in general regarding the postexilic community, which are presented in the main part of Trito-Isaiah. The contrast is clear from Isaiah 65-66, where the temple cult was criticized with harsh words for the community. 67 Isaiah 65:5a reads "[a people] who say 'Keep to yourself, do not come near me, because I am too holy for you.' " 68 Yet the preceding depiction of this group suggests an ethical behavior that is far from holy, righteous, and according to the Torah (65:3-4). In 66:3 a clear juxtaposition of legitimate cultic behavior and sinful conduct is found, describing the behavior of those bringing legitimate offerings but simultaneously wrxb ytcpx-)l r#)b, "choosing what does not please me" (66:4; 65:12) , which might be contrasted with the formulation in 56:4, ytcpx r#)b wrxb, "who choose the things that please me. " 69
IV. The Direct Context: Isaiah 56:10-59:21
Isaiah 56:10-57:13. A picture similar to that drawn above emerges from the direct context of our passage. The first verses say that the shepherds (i.e., leaders) "turned their own way to their own gain" (56:11). In other words, in order to look for their own profit, they forsake those who are entrusted to them, and so the righteous, the devout, those who walk in peace perish (57:1-2). 70 After the description of how the righteous perish, the polemic picks up again with Mt)w, "but you" (57:3), in a strong antithesis to those who are guilty of this oppression. 71 It is remarkable, therefore, that the accusation does not immediately focus on socio-economic abuses, but refers rather to religious abuses by those who pervert and pollute the mountain of Yhwh, making it the opposite of what Yhwh really intended for the mountain. 72 The group addressed here is polemically depicted as the seed of a whore, resembling the description of the daughter of Babylon in Isa 47:9-15. They are accused of syncretistic behavior, of being unfaithful to Yhwh. The colorful description resembles that of Anat searching for her love Baval, in the story of Baval 69 Berges, Das Buch Jesaja, 522. 70 Ibid., 422. 71 See Steck ("Beobachtungen, , who states that the criticism is directed at the leaders (Isa 56:10-12). According to Berges (Das Buch Jesaja, 422) , Isa 57:6-13a, employing the feminine "you, " is directed against all the residents of "daughter Zion. " With regard to the following chapter (Isaiah 58), this is not unlikely. If so, this would imply that the prophet creates a strong antithesis between the "servants" and "righteous ones, " on the one hand, and, on the other hand, the group that seems to consist of the whole house of Jacob (Isa 58:1), which is vulnerable to criticism. However, even then one must ask whether in this case, too, the criticism is leveled especially against the leaders in Jerusalem, who are not able to move the people in the right direction . 72 Beuken, "Isaianic Legacy," 52-56. Concerning Isa 56:9-57:13 Beuken (Jesaja IIIA, 75) writes: "This passage is related to the prologue (56:1-8) as a description of what really takes place on the holy mountain over against the program YHWH developed for his mountain" ("Deze passage verhoudt zich tot de proloog [56:1-8] als een beschrijving van wat zich in werkelijkheid afspeelt op de heilige berg, tot het programma dat YHWH voor zijn berg heeft ontworpen").
and Mot (KTU 1.6). 73 The prophetic text is not to be taken as an accurate depiction of the syncretistic developments during the postexilic era, but rather as a general description of the religious situation-if these polemics offer a reliable picture of the opposed group. 74 Yet there is a small detail in the description that also emphasizes the contrast between the qydc ("righteous") and the adulteress. In 57:8 it is stated, "you set up behind the door and the doorpost your symbol (Knrkz). " In view of the terminology in the accusation, this might refer to a kind of a phallic symbol. 75 The word Nwrkz can be viewed as parallel to tw) ("sign") in 55:13. 76 Interestingly, the latter verse is parallel to 56:5, where dy ("hand") is used in the sense of memorial stone. However, 57:8 also uses the word dy, but now also as a possible euphemism for "phallus. " 77 It seems that the choice of these words is not coincidental but deliberate in the context of the contrast between those who hold faithfully to the covenant of Yhwh and those who are said to act unfaithfully, seeking after other lovers. 78 Those who hold to the covenant of Yhwh will receive a dy ("memorial") within the temple that is worth more than children. These details emphasize the relationship of the first part of Trito-Isaiah (56:1-9) with its direct context (56:10-59:16).
Isaiah 58:1-59:8. This passage emphasizes the contrast found in the first chapters of Trito-Isaiah. The group with whom the author is engaged in a controversy is depicted as apparently behaving righteously, observing the Sabbath and the fast but at the same time ignoring the needs of the poor and the oppressed (58:1-59:8). In contrast, there is a group of people (foreigners and eunuchs) who are not allowed to enter the community because of the Torah but who act faithfully according to what pleases Yhwh (56:4). In this section (58:1-14) the Sabbath, too, is a matter of critique (58:13). The Sabbath, together with fasting, should be reconsidered in the light of what is just and righteous. 79 The wording suggests that the mainstream postexilic community-or at least those who play an important role in this community-demonstrated behavior that was only seemingly in line with the Torah (keeping Sabbath, fasting, making offerings) but in fact ignored one of the most fundamental aspects of the Torah, care for the oppressed, the poor, and the hungry (58:6-7, 9b-10).
Isaiah 59:15-21. The final verses of ch. 59 are devoted to the hqdc ("righteousness") and h(w#y ("salvation") that are at hand (twice in 59:16b-17a). Yhwh is coming because he saw that "there was no justice (+p#m) . . . and he was appalled because there was no one to intervene " (59:15-16) . This description recalls that of the Servant in ch. 53, but here the prophecy is related to his (rz ("seed"), the righteous one of 57:1-2. 80 The wording of this passage (59:15-20) resembles the first verses of Trito-Isaiah (56:1-2) and in that sense these two passages form the opening and closing of these critical chapters (56-59). The section opens with an exhortation to do +p#m ("justice") and hqdc ("righteousness") because God's hqdc and (w#y ("salvation") are at hand. The polemic closes with the announcement that because Yhwh saw no +p#m in the squares, God's hqdc and (w#y are at hand, coming to Zion as a redeemer (l)g) to those who turn from transgression (59:15a, 20) . 81 In fact, the opening and closing cannot be understood without each other: the opening is easily misunderstood if read apart from the following chapters, 82 and 79 This assessment is in line with the critique of the cult found already in Proto-Isaiah (e.g., 1:11, 13-14); see Koole, Jesaja III, 19 . Gosse describes the approach in 56:1-2 as a contrast to 1:11, [13] [14] Identity and Universalism, ). Yet the clear criticisms in Trito-Isaiah of behavior that appears to be cultically correct going hand in hand with injustice make the supposed contrast questionable. Berges doubts whether 58:13-14 originally belongs to this literary context because, in his view, the ethical component is missing (Das Buch Jesaja, , but the critical reference to Kykrd ("your own ways") and Kcpx ("your own business") in 58:13b seems to be strong enough to warrant its present position; see briefly Beuken, Jesaja IIIA, 99, 116. 80 Beuken, Jesaja deel IIB, idem, " 79; idem, "Main Theme, [67] [68] ; Blenkinsopp, "Servants of the Lord, " 16-17; idem, "Servant and the Servants, " 166-73; idem, "Who Is the Si addiq, " 116-17, 119-20; Berges, "Armen im Buch Jesaja, " 170. 81 The coming of Yhwh to those "who turn from transgression" (59:20) is an act of salvation, because those "who depart from evil" are those who suffer (59:15a); note that the verbs rws and bw# are often used side by side (1 Sam 7:3; 2 Chr 30:9; Isa 1:25; Jer 4:1; 32:40; Mal 3:7). The general division in this verse (between 15a and 15b) seems to prevent commentators from seeing the relationship between v. 15a and v. 20 (despite many other points of contact with the preceding passage); see, e.g., Beuken, Jesaja IIIA, Koole, Jesaja III, 216; Berges, Das Buch Jesaja, Cf. the criticisms above of those interpretations that consider ch. 56 only as a promise of God's salvation, without taking into account the strong emphasis that is present in the first chapter of Trito-Isaiah on the right ethical behavior. This force is even more clear in the following without the opening it is not clear who is the subject of the announced salvation and righteousness. Understanding 56:1-9 as the opening of the first four chapters of Trito-Isaiah enables us to read this section as the prelude to the critical passages in the remaining chapters (56:10-59:20) . 83 The general wording of the criticisms in these four chapters makes it difficult to determine precisely which group in the postexilic community is being targeted here. It seems clear, however, that there are several religious and social divisions in the community. 84 The first chapters of Trito-Isaiah seem to reflect the perspective of a group that characterizes itself as qydc ("righteous") and Mydb( ("servants") of Yhwh. Yet it is not certain whether the harsh criticisms in these chapters actually reflect the views of this group or are the rhetorical language of a "preacher. " 85 There is also a group that is accused of syncretism, of committing adultery (metaphorically), following its own ways (56:11; 57:10) and only ostensibly obeying the Torah concerning Sabbath and fasting. They are called the My(r ("shepherds"); they are the leaders; they influence the lawsuit; they are wealthy (since they are not hungry [58:7, 10] ) with an eye to their own profit. This suggests that at the socioeconomic level the latter group belongs to the upper class of Jerusalem, which collaborated with the Persian empire. 86 Apparently they try to keep some people out of the com-munity (or out of certain positions) on the basis of dubious religious arguments, for example, it is "too holy for you" (65:5). 87 Further, passages stating that there are obstructions in the way of God's people (57:14) 88 and a yoke on the neck of the people (58:6, 9) 89 seem to imply an abuse of power. More important, however, the criticism suggests that the attitude of the leading class is characterized by haughtiness and ignorance. In this sense Isa 56:1-9 criticizes the upper class of Jerusalem implicitly, by allowing entrance to those who have been excluded by the "shepherds" of the people (56:11). Isaiah 56:3-9 offers true comfort for the oppressed and the foreigners, those who have been barred from the community. At the same time, this text ventures a strong criticism of those who want to exclude foreigners and the oppressed from the community, emphasizing as it does the ethical aspects over the formal aspects of membership. 90 In general, the text of Isa 56:1-8(9) is transmitted in the versions in a fashion that is quite close to the MT, and this applies to the rendering in Targum Jonathan as well. It appears that the targumist did not have any problems with the fact that the son of the stranger or the eunuch was included in God's people. In 56:8, however, it is remarkable that those who will be gathered are the exiled, shifting the focus of the text from "strangers" 91 and "eunuchs" to the exiled people, who will be gathered. 92 In Targum Jonathan, v. 9 is taken as a continuation of v. 8, as might be understood from the break after v. 9, 93 yet the verse is expanded considerably by a clause that states that the kings who were gathered to distress Jerusalem will become food for the beasts of the field and forest. This seems to be an adaptation of the text in line with the thoughts found in Ezek 39:17-29, to which reference has already been made. In this sense the targumist emphasizes the way of reasoning indicated in the accentuation and delimitation of the MT: the righteous shall prosper, while the wicked shall suffer. 94 It was noted above that the positive elements in Isa 56:1-8(9) sometimes overshadow the critical and ethical aspects of the text in the Christian tradition. In Jewish tradition also the pericope had its impact and was quoted in the discussion of converts because of its positive attitude toward them. Next to texts from the Torah that reflect an open attitude toward converts, reference is made especially to Isa 56:6-7, as in the discussion of Passover in Mekhilta deRabbi Ishmael. It is stated that Yhwh loves converts, referring to Exod 23:9; 22:20; and Deut 10:19, but also "because the Bible often applies the same terms to them as to Israelites: Israelites and converts are called servants, ministers and friends. Also a covenant is connected to both the converts and Israel, acceptance is used with regard to both tives on Israelite Religion in the Persian Era (ed. Rainer Albertz and Bob Becking; Studies in Theology and Religion 5; Assen: Van Gorcum, 2003) , 18-31. He describes the possibly more formal development within the Jewish community in a positive way against its historical background in opposition to the negative descriptions by earlier OT scholars of the deeds and doings of Ezra and Nehemiah as Gesetzesreligion, e.g., Gerhard von Rad and Theodoor C. Vriezen. The passage under discussion ) suggests that not everyone in Judean society approved of this formal approach.
groups. " 95 Converts are even more precious to Yhwh than the Israelites themselves, argued Simeon b. Yohai, "for those whom the king loves are greater than those who love the king. " 96 We referred to the example of the story of the conversion of the eunuch from Ethiopia (Acts 8:26-40), of which Johannes Schneider wrote:
In Ac. 8:27ff. we read of the eunuch of Queen Candace who comes to faith and is baptised. Here the prophetic saying in Is. 56:3, 4 finds its true and complete fulfillment. The eunuch is no longer shut out from the kingdom of God and the Christian community. 97 Though it is doubted by scholars that Luke intends to refer to the Isaian passage or to the law concerning eunuchs (Deut 23:1), 98 the word εὐνοῦχος ("eunuch") seems to be applied deliberately here, since it was used five times in this pericope. 99 Nevertheless, even if the focus of Isa 56:1-9 is different from the general interpretation of this passage (based on Acts 8), I think that the author deliberately uses the term εὐνοῦχος to refer to Isa 56:1-9. 100 Though this might be a groups are depicted by their rivals as those who profited from their position in the temple. Ulrich Luz, for example, refers to a similar picture in T. Mos. 7:6-10, which might illustrate the rivals' view of the Sadducees during this period. 105 The text from the Testament of Moses seems to reflect the Wirkungsgeschichte of a critical aspect of Trito-Isaiah, since it almost has the character of an anthology:
for justice and righteousness (56:1-2), emphasizing the importance of doing justice and keeping the Sabbath (56:3-7), and the rebuke of the leaders (56:10-12). Isaiah 56:1-9 has implicitly a critical purport for the members of the postexilic community, which is in accordance with the other critical passages in Trito-Isaiah in general (esp. chs. 65-66) as well as those in its direct context (56:10-59:21) . This critical aspect recurs in the Wirkungsgeschichte of the text as is shown in Wis 3:14; T. Mos. 7:6-10; and the NT (Mark 11:17 parr.), but more positive and promissory aspects of this passage are found in rabbinic literature and in the NT (e.g., Acts 8:26-40). In general, however, it must be concluded that Isa 56:1-9 should not be read solely as a comfort for those possibly excluded from the community but should especially be considered an implicit criticism of the leaders of the community, who, in the view of the author/editor of the passage, hypocritically emphasized only those elements in the Torah that suited themselves.
